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UcnamHbiH, ipresi KYHAbINbIKTbI NPUHLUNTEPIHIH, Ka3aK Xa/IKbIHbIH, M3AEHW-OPKEHUETTIK
6ipereiniriHiH, gamybiHAaFbI pesi

AHOamna. Makanaga MIJEHU >KBHE OpPKEHWETTIK AaMy KOHTeKCiHAeri epekllenikTepAiH, MafbiHachl
KapacTbipbliagpl, COHAAN-aK ONapAblH FbIbIMU XoHe GUN0COPUANBIK TanKbinaynapaasbl MaHbI3bl atan eTinesi.
Makanaga KasakcTaHHbIH MOJEHUN XIHE OPKEHWETTIK epeKLenikTepi, OHblH Tapuxbl MEH M3AEHWETIHAEr YATTbIK,
CaHaHbl, AYHWETaHbIM MEH pyxaHu KyHAbIIbIKTapAbl KaabiNTacTbipyaaFbl biknanbl TangaHagsl. OpaH 6enek ncnam
MOAEHMETIHIH, Ka3ak Xa/lKbliHbIH 3THO-M3JEHW CAMKecTiriHe acepi, Tabufy, reorpadusanbik >XaHe aneyMeTTiK
dakTopnapAblH y3ak yakplT 60ibl ©3apa bannaHbiCbl 6afanaHagbl. 3epTTeyAiH Heri3ri MakKcaTbl — UCAaMHBbIH, TYPKi
OPKEHMETIHE TapasyblHa biknaa eTKEH MJEHU XIHe a/1eyMeTTIK GpakTopapabl aHblkTay, COHAAN-aK OHbIH KOFfamfa
eHyre MYMKIHAIK TyAblpfaH LapTTapabl 3epTrey. KasakcTaHablK fanbiMAApAblH UCAaM MOAEHWETIHE KOCKaH
YNIECi MEH MCNaMAbIK MPVHUMNTEPAIH Ka3ak MIEHWETIHIH Tapuxu gamyblHAafbl peni kapacTbipblaagbl. [JiH MeH
OPKEHWET, MBAEHUNET MNeH JiH apacbiHAafbl Kypaeni 6ainaHbicTap fblibIMW 3epTTey HblCaHbl GONFaHbl alTbIIFaH.
Kasak MafeHWETIHIH Tapuxu AaMyblH, COHAaW-ak apTyp/li epKeHMeTapanblk epekWwenikTepsi TaHyAblH MaHbI3bl
epeklLue aTtan eTiNeAi. 3epTTey HaTUXeCiHAe OTKEH AdYipaepAiH pyXaH! MypacbiH Kasipri MaAeHM KOHTEKCKE eHrisy
>KoHe XaHa napaanrmanapablt, A3CTYpAi MOAEHWETKE SCepiH Tanday KaxeTTifiri anTbinadbl. ¥CbIHbIIbIN OTbIPFaH
Makasaja ucaam epKeHMWETIHIH TyFblp/bl KafuaaTTapbl TajkbllaHadbl XSHE WCAAMHbIH, ipresi ugesnapbl MeH
KYHAbINbIKTAPbIHbIH, Ka3ak MOAEHWETTIHIH AaMybIHAAFbl PO MEH OPHbI 3epAeNeHes,.

Tyiiin ce30ep: Kasak, YT, ucnam, biperennik, 4iH, MOAEHNET, OPKEHVET.

Posib OCHOBHbIX LEeHHOCTHbIX MPUHLUUMNOB NUcJlamMa B pa3BuUtnmn Ky.ﬂbTypHO-U,VIBVIIIVIBaU,VIOHHOFI
NAEHTUYHOCTU Ka3aXCKoro Hapopa

AHHomauun. B AaHHOﬁ CTaTb€ pacCMaTpMUBakOTCA KOHLEeNuUMn yHmBepcalibHOCTU N C['IeLI,VICl)I/I‘vIHOCTI/I B KOHTEK-
CTe Ky]'leypHO-Ll,VIBVI}WIBaLI,VIOHHOl7I 3BONIOLUNN, NOAYEPKMBAETCA UX 3HAYEHNE KaK B Hay4HbIX, TaK U q)I/IIIOCO(bCKVIX
ANCKYyCCUAX. B ctatbe paccMaTpmrBatOTCA YHUKa/lbHbl€ KYJAbTYPHO-LUMNBUIN3ALUNOHHbIE ocobeHHocTM KasaxcTaHa,
OCBELaTCA NCTOPUYECKMNE N KYNIbTYPHbIE aCneKTbl, BANAKOLWNE Ha HaLI,VIOHa}'IbeII‘/II MEHTaNINTET, MUPOBO33pPEHNE
N AYXOBHOCTb. B ctatbe OLEeHMBaeTCA BAUNAHNE NcNaMckom LUnMBUAN3aLUNN Ha STHOKY/IbTYPHYH MAEHTUYHOCTb Ka-
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3aXCKOro HapogAa C YYeToM B3aUMOZAENCTBUA MPUPOAHbIX, reorpapuuecknx 1 coumanbHbix GakTopoB Ha NpoTs-
KeHWUn Bcell uctopuu. Llenb nccnefoBaHns — BbISBUTb KyNbTYpPHbIE U COLMANbHbIE 3N1eMEHTbI, CNOCO6CTBOBAB-
LMe pacnpocTpaHeHUo Ucaama B THOPKCKOW LIMBUAN3ALIMK, 1 YCNOBUS, CNOCOBCTBOBABLLVE €ro MHTerpauum. Mol
pPaccMOTPUM BKJIaJ, Ka3axCTaHCKUX YUEHbIX B Pa3BUTWE WCIAMCKOW LIMBUAU3ALMN U NMOAUYEPKHEM BaXKHYHO POJib
MCNAMCKMUX MPUHLMMOB B UCTOPUYECKOM Pa3BUTUM Ka3axcKon KyabTypbl. B cTaTbe paccMaTpuBatoTcs CNOXHblE
CBA3M MEXAY penurvei v LUMBUIU3ALMEN, @ TaKKe MEXAY KybTypol U peaunrveil, KoTopble CTanu npesmMeTom
Hay4HbIX NCCeA0BaHWNA. MoguepKUBAETCA BaXKHOCTb MPU3HAHUA MCTOPUYECKOW 3BOMIOLIMM Ka3axCKOM KyabTypbl
N OTIMUUTENbHBIX OCOBEHHOCTEN Pa3NUHBIX LUMBUAN3ALMIA. B nccnefgoBaHnn NojyepkmBaeTcs HEOBXOAMMOCTb
MHTErpaLumn JyxoBHOrO HaceAns NpPeAblayLLnx 3MoX B LMBUAN3ALMOHHBIA KOHTUHYYM W U3YUYEHWs BAVUAHUSA CO-
BPEMeHHbIX Mapagurm Ha TPagULIMOHHYHO KYAbTypy. B AaHHO cTaTbe paccMaTpuBatoTcs dyHAaMeHTaNbHbIE MPUH-
LWMbl UCIAMCKOW LIMBUAM3ALMY, a TaKXKe UCCIEAYHOTCA POJb 1 3HAUEHMe KAKOUEBbIX UAEN U LieHHOCTel ncnama B

Pa3BUTUN Ka3axCKoW KyNbTypbl.

Knroueswlie cnoea: kazax, Hauma, ncnam, UAEHTUYHOCTb, penurna, Kynabtypa, unBuansayna.

Introduction

Modern global dynamics are transforming
the interplay between universality and specificity
within the cultural and civilizational evolution of
diverse societies into a central focus for scientif-
ic-theoretical and cultural-philosophical inquiry.
Assessing cultural and civilizational distinctive-
ness of Kazakhstan renders exploration of the
civilizational landscape of Kazakh culture, which
comprises numerous cultural layers, particularly
pertinent. Research indicates that the concepts
shaping national mentality, worldview, and spiri-
tuality leave their marks on the history. Moreover,
they serve as foundational tenets of contempo-
rary national awareness and culture, influencing
our perceptions of the world and various phe-
nomena occurring within it. Within ethno-civili-
zational landscape of modern Kazakhstan, two
predominant trends are discernible: first is the
convergence of ethnocultures, second reflects
their aspiration to maintain their original identi-
ties. This, in turn, underscores importance of ex-
amining historical context and spiritual priorities
of ethnic cultures.

Kazakh culture, evolved within the context of
multiple civilizations, has successfully retained
its distinctive essence, creatively integrating
achievements and values of the civilization with
its unique worldview, lifestyle, and traditions. Is-
lamic values significantly influence development
of the cultural and civilizational identity of the Ka-
zakh people. This article examines core principles
of Islamic civilization, investigates significance
and role of the main ideas and values of Islam in
shaping Kazakh culture.

Rationale, goals and objectives of the
topic
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The article studies distinct characteristics and
functions of the Islamic civilization in shaping
ethnocultural identity of the Kazakh people by
examining core and value principles of this civ-
ilization, interplay of natural, geographical, and
social factors throughout its historical evolution.
In line with this objective, the following tasks are
set to be accomplished:

- to determine cognitive meaning and scope
of the concepts of civilization and civilizational
space in the analysis of cultural and social
phenomena;

- analyze fundamental values and foundations
of Islam and determine their role in shaping this
type of civilization;

- Identify cultural and social determinants
that played a significant role in the historical pro-
liferation of Islam within the confines of Turkic
civilization and elucidate the essential conditions
required for the amalgamation of Islam with Tur-
kic civilization;

- Evaluate contributions and significance of
academics originating from Kazakhstan and Cen-
tral Asia in the advancement and dissemination
of Islamic civilization;

- To elucidate importance of Islamic principles
and perspectives in the historical evolution of Ka-
zakh culture.

Methodology

The article employs systemic-structural,
comparative, logical and theoretical, historical
methods, as well as diachronic and synchronous
analyses. Furthermore, it incorporates viewpoints
from both domestic and international scholars to
inform the research. Given that the study focuses
on a complex, structured system evolving over



Role of the fundamental value principles of Islam in the cultural and civilizational...

time, variety of intricate methods were utilized to
analyze socio-cultural phenomena. Specifically,
a) comparative-historical analysis was used
to enhance representativeness and temporal-
spatial clarity of the data; b) historical-origin
(historical — genetic) and historical-panoramic
analyses provided insights into the historical
roots of Kazakh culture and its interactions
with other cultures; c¢) structural-functional
research explored the main components of
civilization in their interrelations, revealing
their systemic nature; d) periodic-retrospective
analysis identified the continuity and unique
characteristics of civilizational development
stages; e) phenomenological and hermeneutic
approaches were used to ascertain the essence
and significance of cultural and civilizational
phenomena, along with their underlying ideas
and principles.

Main part

The correlation and engagement between
religion and civilization, alongside culture and
religion, represents one of the intricate matters
that has preoccupied the intellects of numer-
ous scholars and sages since antiquity, inciting
considerable contemplation, yet remains insuf-
ficiently addressed. The pivotal function of reli-
gion in the construction of civilization garnered
significant attention from scholars in the 20th
century. The esteemed American sociologist P.A.
Sorokin elucidates the role and importance of re-
ligious values and worldviews in the genesis and
evolution of medieval civilizational frameworks,
delineating three distinct cultural systems that
emerged throughout the historical continuum [1,
p. 429-435]. The distinguished English historian
A. J. Toynbee, while examining the inception of
civilizations through the lens of a «demand-re-
sponse» paradigm, articulates: «The active re-
sponse is the insight into the universal unity
through the realization of the unity of humanity
with the Cosmos and its unity with God» [2, p.
146]. The spiritual dimension influencing trajec-
tory of civilization has also been acknowledged
by the German philosopher O. Spengler [3, p. 31].
As per the American political scientist S. Hunting-
ton, one of the paramount objective components
delineating civilization is religion: Of all the ob-
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jective elements defining civilization, the most
important, however, is religion». Huntington
posits that religion constitutes the foundation of
civilizational identity. Despite the relegation of
religion to the personal domain, it remains «an
important tool for regulating civilizational rela-
tions

After independence, scholars focused on no-
madic lifestyle and its resultant symbols in eluci-
dating civilizational identity of the Kazakh pop-
ulace. A.l. Orazbayeva asserts, «it is appropriate
to introduce term ‘Civilization of Eurasian Steppe
Nomads' into categorical apparatus of domestic
civilography, since it corresponds to the most
important socio-cultural characteristics of tradi-
tional Kazakh society, and is effective in further
revealing its essence and content», - highlighting
[4, p 76]. As AKh. Kasymzhanov articulates, the
conjunction of the concept of «steppe» with that
of «civilization» enriches the geographical frame-
work with historical and cultural significance.
Since the emergence of humanity within this spa-
tial domain, individuals have cultivated specific
technological advancements, altered and evolved
their lifestyles, established behavioral paradigms,
and adhered to particular worldviews» [5, p. 133
1. In essence, civilization represents the culmina-
tion of human endeavors, wherein the «steppe»
is transformed into a sophisticated spatial envi-
ronment. R. Hakim «articulated the economic,
cultural, and moral dimensions of the steppe
nomadic civilization», as stated in [6, p 88]. E.
Omarov claims «structure of Kazakh civilization
comprises, as its integral components, steppe,
nomadic, urban, riverine, agricultural, and mili-
tary-democratic civilizations, tracing its origins to
the ancient saga (qasaq) civilization», as asserted
in[7, p 31].

Two distinct perspectives have arisen in the
exploration of the phenomenon of civilization. In
accordance with the first perspective, civilization
is regarded as degree of material and social
advancement of a society (G. Spencer, G. Child).
Proponents of this perspective are distinguished
by their prioritization of technical and economic
attributes.

The second perspective in civilizational
studies concentrates on its meaningful and
value-oriented characteristics (O. Spengler, A.
Toynbee, N. Danilevsky, P. Sorokin). Advocates of
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this perspective are marked by their focus on the
implicit, subconscious dimensions of culture.

Concurrently, the emergence and
advancement of civilization encompass two
intricately linked processes: a) social evolution,
which guarantees the survival of humanity as a
social entity; b) spiritual evolution, which facilitates
therealization of humanity asindividualswithinthe
tangible realm. Consequently, the simultaneous
material and socio-spiritual coevolution serves
as both a necessary and sufficient foundation for
the process of civilizationogenesis. Furthermore,
within the context of civilizationogenesis, the
social potentials inherent in individuals are
actualized as spiritual aspirations, culminating
in the establishment of spiritual foundations
and prerequisites for the development and
configuration of both natural and social
environments. One of the principal attributes of
the emergence of localized civilizations is the
universal human spiritual quest, as articulated in
K. Jaspers's concept of «zonal time». Analyzing
and elucidating emergence of civilization solely
through material and economic relationships and
factors tends towards a reductive perspective.
Although material prerequisites hold significance
in the formation of civilization, these prerequisites
alone cannot constitute a cohesive system or
contribute to systematization. They necessitate
an organizational foundation. This organizational
principle is manifested as a religious-spiritual or
secular ideology.

In the development of civilization, a
civilizational concept or a collection of concepts
(that is, a concept or collection of concepts
that evolves within the profound depths
of the cultural and social community that
engendered this civilization and subsequently
influenced its trajectory) assumes a significant
role. Consequently, the natural environment
(geographical milieu) and the economic
framework are essential, albeit insufficient,
prerequisites for the establishment of civilization.

The significant juncture in the annals of
human history transpired with the advent and
evolution of Islamic civilization. This faith, which
emerged on the Arabian Peninsula, instigated
profound transformations in the spiritual,
political, social, and economic domains, not
only within the aforementioned region but also

140

ATTAM OJIEMI
Tom 28, N6 1(107) 2026, mayprrs

among the peoples of North Africa, Asia, and
Europe, thereby facilitating cultural advancement.
Consequently, pertinent inquiry arises: what are
the underlying reasons for these transformations,
and why do communities that previously adhered
to alternative cultural paradigms or frameworks
embrace a new faith and amend their spiritual
doctrines? One might posit that the new religion
and the culture that develops in its wake impose
their supremacy upon others. However, it is
indisputable that such an assertion is superficial
and lacks rigor. Undoubtedly, the political
influence exerted by the state endorsing the novel
faith may be significant, yet this alone does not
constitute a sufficient determinant for the success
of proselytism. It would be an understatement to
assertthatreligious beliefs and practices represent
the most entrenched aspects of human nature.
This is because, despite the rapid transformation
of external factors in human existence over brief
periods, an individual's spiritual life is governed
by imperceptible yet substantial components
within the personality’s framework.

These elements of significance are regarded
as crucial structural units of spiritual temporality
and spatiality. In the categorical framework of E.
Husserl, they are referred to as «pure essences.»
Concepts categorized as «pure essences» are
organized according to specific hierarchical
structure. Within this hierarchy, one can identify
a principal or foundational idea along with
its derivative concepts. The principal idea in
monotheistic faiths is the notion of the Creator-
God, from which all other ideas and concepts are
derived.

These concepts should not be construed as
product of protracted evolution of ideas that
have emerged through quotidian experiences.
This is neither a mere collection of indistinct
notions within the human psyche nor a
systematic evolution. Rather, it represents an
individual's endeavor to organize and transform
the surrounding world based on these ideas and
outcomes of such endeavors.

Islam introduced new meanings and values,
principles and ideals into both social and individ-
ual life, mobilizing the spiritual and physical ca-
pacities of the early Muslim community toward
the realization of ambitious historical goals. In
doing so, Islam established a coherent system
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of values and moral-ethical principles grounded
in the central doctrine of tawhid (the absolute
oneness of God). The concept of tawhid funda-
mentally rejected earlier conceptions of the rela-
tionship between creation and society, humanity
and God, society and the family, as well as soul
and body, thereby generating a radically different
paradigm for interpreting existence.

This paradigm laid the foundation for a new
system of belief and worship that marked a de-
cisive break with earlier traditions and facilitated
the emergence of a comprehensive worldview
encompassing cosmology and anthropology,
axiology and ethics, as well as politics and eco-
nomics. The theological doctrine of Islam - fully
purified of anthropomorphic and theophanic res-
idues - contributed to the formation of a religious
and social community that identified itself as
Muslims, that is, those who submit to God (Allah).
Consequently, Islam evolved into an integrated
religious-spiritual and socio-cultural system en-
compassing all spheres and manifestations of
social life.

This system endowed both individual and col-
lective existence with an intentional orientation
previously unknown in historical experience. It
established a new hierarchy of values that pro-
duced profound transformations within the inner
world of individuals. By integrating the life of the
individual and society into a unified trajectory, it
directed social and spiritual energies toward the
formation of a new human community grounded
in a tawhidic worldview.

In this regard, L. N. Gumilev observes:

Nevertheless, the dominant factor in the for-
mation of the Arab ethnos (and, in the super-eth-
nic sense, of the entire Muslim culture) was Islam
founded by Muhammad. In its symbolic capac-
ity, Islam became a means of self-identification
and the establishment of unity. Alongside the
Arab ethnos, within the sphere of super-ethnic
culture, multifaceted intellectual creativity devel-
oped, leading to the flourishing of science and
art, as well as distinctive forms of cultural exis-
tence. This represents a model of the formation
of a super-ethnos characterized by an outward-
ly religious-ideological dominant. Such forma-
tions have long been known in scholarship: they
are sometimes referred to as cultural types and
sometimes as civilizations. [8, p. 65] .

Thus, it embodies an individual's
reconstruction of existence through the lens of
«pure essences.» Consequently, religious doctrine
constitutes a blueprint for human action directed
towards the reorganization and transformation
of existence (primarily spiritual and social)
predicated upon new ideas and principles. Should
religious doctrine facilitate the social cohesion of
society and enhance its organizational capacity,
thereby fulfilling the aspirations of individuals
and society as a collective, it will consequently
engender social progress.

For a Muslim, the inception and evolution of
his faith is regarded as a miraculous event, re-
markable accomplishment of the Prophet's mis-
sion, serving as a testament to its authenticity.
The advent of such an extraordinary and splendid
entity upon the territory of the populace and civ-
ilization of Central and Northern Arabia would,
even for a skeptic, be perceived as a marvel, if not
a miracle, at the very least an astonishing occur-
rence. This entity, which functioned as a religious
community of an exclusively national character,
transcended both religious and national bound-
aries and evidenced its sustainability by evolving
into a cultural community, all the while preserv-
ing its entitlement to existence and statehood [9,
p. 131.

The Islamic civilization emerged during the 7th
to 9th centuries AD as a result of the Arab-Mus-
lim conquests, trade and economic interactions.
The geographic expansion of the Islamic civiliza-
tion encompassed ancient, advanced civilizations
such as those found in the Mediterranean region,
Western and Central Asia. These civilizations con-
stituted the cultural foundation upon which Is-
lamic civilization was constructed. The dissemina-
tion of the Islamic civilization extended through
Arab and lIranian territories to Northern Eurasia,
South and Southeast Asia, China, Africa, and the
Balkan Peninsula, which, during that historical pe-
riod, represented peripheral areas of the Islamic
world. In this regard there is need for examination
of the historical causes and factors that facilitated
rapid expansion of the Islamic civilization across
vast regions, alongside the socio-spiritual devel-
opment of diverse peoples. On initial stage, this
seemingly straightforward question necessitates
rigorous analysis and profound contemplation. It
is inconceivable to comprehend the Islamic civi-
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lization without acknowledging spiritual essence
of this civilization—Islam. Therefore, in order to
grasp profound significance and substance of the
Islamic civilization, it is imperative to investigate
roots and motivations that led to the emergence
and proliferation of the Islamic faith.

In the Islamic perspective, «religion is a celes-
tial edict that directs rational individuals towards
virtue and contentment in both this life and the
afterlife, facilitated by their own volition» [10, p.
147]. In other terms, religion constitutes the ac-
knowledgment of the divine authority, the com-
prehension, acceptance, and execution of the be-
nevolent essence of divine decrees and statutes.
Religion is transmitted to prophets through the
medium of revelation, who subsequently impart
the truths unveiled in these revelations to hu-
manity. Furthermore, from the vantage point of
social theory, religious convictions and doctrines,
akin to any societal phenomenon, emerge from
specific social necessities. Religions serve as a re-
flection of the developmental stage of social ex-
istence and collective consciousness.

The distinctive conception of the emergence
of Islam is presented in the article “Islam and
Nomadic Society” authored by our esteemed
compatriot, the a Sanzhar Asfendiyarov, was
published in the 1930s. While the perspectives
of the Alash citizen regarding the origins of re-
ligion are undoubtedly influenced by the pre-
vailing characteristics of that particular period,
his logical reasoning, coherence of thought,
methodological rigor, and examination of spir-
itual phenomena within comprehensive social
framework are exceedingly noteworthy. Natu-
rally, it poses a challenge to completely concur
with the author’s assertions concerning Islam and
its inception. Nonetheless, we maintain that the
Kazakh scholar adeptly elucidated the social pre-
requisites conducive to the advent of Islam. At
this juncture, we shall proceed to scrutinize the
aforementioned article of the scholar, S. Asfendi-
yarov: like other religions, Islam has an expansive
history, traversing numerous historical epochs,
and it encompasses various definitive layers. The
disparity between contemporary Islam and the
Islam of the era of Muhammad is as vast as the
chasm between earth and sky, with their similari-
ties being remarkably minimal. «Consequently, it
is imperative to concentrate not solely on the so-
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cio-economic structure within which Islam origi-
nated, mode of production that underpinned this
structure, and class relations that evolved therein,
but also on the trajectory of the history of the
Middle East in its entirety, S. Asfendiyarov links
the development of religious beliefs to the type
of economy present. However, the statement
that «magic and magico-religious practices
are widespread among nomadic peoples,
therefore we often find that nomadic peoples
have monotheistic beliefs» [11, p. 8] appears
to be inconsistent with reality. The distinction
between religious practices and daily customs is
less pronounced among nomadic societies when
compared to settled communities. Naturally, the
emergence of religious doctrines is influenced by
the specific circumstances of the time, both from
a scientific and religious perspective.

S. Asfendiyarov posits that nomadic livestock
herding plays a crucial role in shaping religious
beliefs. He notes, “In these regions, the prevalent
economy was nomadic agriculture, with 60-70%
of Arabia’s population being nomadic. There
is little doubt that nomadic livestock farming
was primary economic activity on the Arabian
Peninsula, and to understand the origins of Islam,
we must examine the socio-economic dynamics
during the 6th-7th centuries AD in Arabia». The
Kazakh scholar links the rise of Islam to the crisis
faced by nomadic herders and population surge
in arid regions. «The challenges surrounding
pasture and water access became critical for the
survival of Arab tribes, resulting in numerous
conflicts and wars. Thus, the foundational issue
behind the emergence of Islam is the struggle of
nomadic herding tied to population growth and
resource scarcities. Overcoming this predicament
necessitated either expanding territory or
restructuring social frameworks. «The evolution
of the nomadic economy prompted a significant
movement among the Arabs, reflected in the
tenets of Islam. While other influences are evident
in the Quran and Arabian religious practices, one
must recognize the underlying factors driving
the Arab migration beyond just the superficial
religious aspects.» [12, p. 17].

The essence of Islam is an absolute belief
in God as the Creator. Muslims take pride in
the fact that this conviction was conveyed
to them through the Prophet Muhammad.
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W.Montgomery Watt discusses this notion:
«The nomadic Arabs held a belief in their own
supremacy over others. One aspect of this pride is
intertwined with Islam. Muslims embraced Islam
as the truest and most elevated way to worship
God. Nevertheless, they refrained from openly
declaring these advantages, as doing so would be
perceived as a lack of faith. They embodied this
belief with steadfastness and deep confidence in
their capabilities. The insights of other cultures
were welcomed without reservation and were
later regarded as authentically Arab. Rather
than merely skimming the surface of foreign
wisdom and knowledge, the Arabs assimilated
it thoroughly. When individuals nurtured in
different traditions converted to Islam, they
often found themselves contrasting their prior
understandings with the teachings of the Quran»
[13, p 24-25].

As Dr. Seyyid Muhammad Khatami articulated
in his work «Dialogue of Civilizations: The Path
to Mutual Understanding», existence of idea is
an essential prerequisite for the establishment of
civilization. A foundational concept of Islam and
Islamic civilization is the notion of tawhid. Allah,
the sole Creator of everything, does not restrict
the creative essence inherent in human nature.
Perhaps it is precisely through this creative en-
deavor that humanity draws closer to its Creator.
The creative essence is not solely reflected in the
transformation, development, and enhancement
of the social or natural environment (indeed, Is-
lam also regards this as a commendable domain
of human endeavor), but this essence is also dis-
tinctly apparent in the evolution of human nature
itself. Islam aims to harmonize and enrich these
two dimensions of human activity. Therefore, an
individual's practical efforts, illuminated by their
inner world and nourished by spiritual sources,
directed towards the external environment, are
imbued with profound significance. Nonetheless,
the execution of any activity requires regulatory
and guiding principles. Such principles in Islam
are delineated as permissible and prohibited, ha-
lal and haram. Islam, which presents simple yet
profound avenues to recognize the True Creator
and His decrees in alignment with human reason
and understanding, has captivated humanity and
begun to spread swiftly.

One crucial domain of human endeavor is

understanding the world crafted by the Creator.
Numerous verses in the Quran encourage indi-
viduals to contemplate the structuring of the
universe. «In the earth are signs for those who
are scattered and in yourselves. Do you not see
that?» [14, p. 102]. The initial verse of this surah
directs human awareness towards external realm,
that is, surrounding universe, while the latter in-
vites reflection on one’s internal self. The Quran
posits that these two dimensions of knowledge
are intricately intertwined. It does not provide
straightforward answers to daily practical or
theoretical scientific inquiries, and that is not its
purpose. The essential aspect implies the Quran
inspires human action and understanding, acting
as a guiding light for such endeavors. The fact
that existence is a creation does not impede a
quest for knowledge by the seeker. While there
were discussions and debates regarding nature
and attributes of the Creator and the created
during the medieval Arab-Muslim era, they pri-
marily revolved around the methodologies of
knowledge and comprehension. The vast ma-
jority of Arab-Muslim scholars and philosophers
acknowledged the existence of the Creator. Many
philosophical concepts were borrowed from oth-
er cultures, especially the Greeks. Nevertheless,
their scientific and philosophical contributions
were reinterpreted through the lens of the Quran
and Islamic belief. The Quran embraces reason
and faith; both are considered vital traits that en-
hance one another within an individual. A person
devoid of reason is akin to one who is blind, and
one lacking faith is like a deaf individual. Rea-
son, when divorced from faith, results in disbe-
lief, while faith without the foundation of reason
gives rise to fanaticism. Consequently, to grasp
the essence of things and phenomena, they must
exist in an inseparable unity. Thus, rationalism is
not an alien concept within the Islamic worldview
and understanding of reality.

However, human reason, as articulated by
al-Farabi, is a potential intellect that is activated by
Divine illumination. In his «Treatise on the Origin
of Sciences», al-Farabi states: «Only God is above
substance and accident» and refers to metaphys-
ics as divine science. Al-Farabi was among pio-
neering Arab-Muslim thinkers who recognized
that methods of cognition vary, yet they need not
be mutually exclusive. Dr. Khatami, who deeply
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explored this nuanced aspect of al-Farabi's under-
standing, asserts: «Al-Farabi explicitly claims that
to uncover the truth, one must employ spiritual
methods aimed at liberating the soul from the
constraints of nature. Moreover, the mysticism
and Sufism that Al-Farabi engaged with diverge
from the obscure and symbolic interpretations
of renowned mystics and Sufis. Much like Sharia,
Al-Farabi’s mysticism also aligns with reason and
philosophy» [15, p 104]. If we consider it symbol-
ically, human cognition can be viewed as a zero
that aspires towards infinity, yet it remains unable
to attain infinity (or, more precisely, it fails to com-
prehend infinity). «Like any other number, «zero»
serves its own purpose. It symbolizes acknowl-
edgment of infinity, which signifies not vanishing,
being eternal, and aspiring to reach infinity. At this
juncture, poignant lines from the poem of Hakim
Abai, «When the Unity is lost, what fate awaits the
infinite zero?» resonate. Abai's concepts of «uni-
ty» and «zero» encapsulate the essence of exis-
tence. The finite existence of humanity represents
zero. Why zero? Because one cannot discover
the essence and significance of the world with-
in oneself. Should an individual embark on this
journey of understanding the world, they will tra-
verse from one condition to another, from cause
to effect, and from effect to cause (since it is not
surprising that what we perceive as an effect may
actually serve as a cause). Therefore, human cog-
nition along this route becomes muddled, unable
to escape the labyrinth, that is, the intricate web
of understanding. The German philosopher I.Kant
claimed that humanity seeks to achieve absolute
knowledge rather than merely grasping relative
knowledge. However, limited knowledge cannot
surpass its boundaries. «Unit» or one, signifies an
indivisible wholeness. Simultaneously, one rep-
resents the ultimate essence of existence. If we
continue to enumerate other numbers alongside
one, we will be relying on something that lies be-
yond our comprehension.

So, one signifies the commencement of infin-
ity. Thanks to one, everything embodies qualities
inherent in its true nature. Consequently, Abai’s
notion of «Oneness» pertains to a singular Cre-
ator. The «zero» who acknowledges the «One-
ness» understands the essence of existence, and
therefore seeks infinity. Infinity safeguards reason
from exaggerating its potential and delusions of
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grandeur. Nevertheless, comprehension and per-
ception of infinity do not hinder acknowledg-
ment of the Creator’s works. In fact, Islam encour-
ages appreciation of the created world, including
its objects and phenomena. «The knowledge
that a Muslim embraces and aspires to acquire,
which journeyed from the East to the West, lacks
a definitive beginning and conclusion. Anything
that broadens the boundaries of knowledge,
eliminates barriers to the intellect's quest for
understanding, strengthens the bond between
God and human existence, unveils new avenues
of knowledge, and empowers an individual to
govern the world, harness their own strength,
and tap into their hidden abilities and potential
is deemed science, which must be studied rigor-
ously and profoundly. A Muslim must contribute
to the science» [16, p. 129-130].

Islam’s endorsement of science played a sig-
nificant role in enhancing its status and respect
within society, with participation in scientific en-
deavors regarded as a virtuous act. Eventually,
science emerged as a crucial element of Islam-
ic civilization. The synergy between reason and
faith, along with esteemed position of science in
the Islamic realm, ensured that this civilization
was notably advanced compared to others during
the Middle Ages. G.M. Kerimov articulates the ad-
vancement of science in the Arab-Muslim world
in this manner: «By assimilating the accomplish-
ments of other cultures, Muslim scholars attained
remarkable breakthroughs in various scientific
fields. They established the most sophisticated
observatories of their era in Samarkand, Bagh-
dad, Damascus, Cairo, and Cordoba (Andalusia,
Spain). In 770, the Muslim scientist Physarius revi-
talized Ptolemy'’s astrolabe. Shortly thereafter, al-
Khwarizmi introduced concepts of longitude and
latitude for the globe. The pioneering efforts in
establishing the foundations of scientific knowl-
edge and formulating theoretical frameworks
regarding relationship between religion and sci-
ence reflect advanced state of science among the
followers of Islam» [17, p. 107].

Thus, in accordance with Islamic teachings,
anything that contradicts human nature and
exceeds its bounds is deemed an irrational oc-
currence. Both individuals and society ought to
conduct themselves and exist within confines of
rational life principles. The lofty moral standards
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and societal values that inspired Muslims during
time of the Prophet served as catalysts for emer-
gence of a new civilization. Regardless of ethnic-
ity, background, or social standing, the Quran
emerged as the guiding light for the Muslim um-
mah, illuminating the correct path. This is because
Islam, while safeguarding intrinsic worth, honor,
and dignity of each person, denounces any form
of human degradation. «True faith stems from the
awakening of reason, the conviction of the soul,
and the voluntary commitment to that belief.
Islam elucidates its principles and allows others
to familiarize themselves with them. Should they
choose, they can consciously embrace the tenets
of Islam, and should they prefer otherwise, they
may dismiss them» [18, p 29].

“The Prophet Muhammad, inspired by the
Quran verses, established foundation for princi-
ple of the harmonious coexistence among indi-
viduals of differing religious beliefs and actively
implemented it. He encouraged his followers to
refrain from oppressing adherents of other faiths.
During the period of the Islamic state's develop-
ment and expansion, this principle became the
primary mechanism for managing relationships
between the state and religious communities.
“Such coexistence and collaboration fostered
their advancement, and doctrine of tolerance
regarding mutual support and respect for knowl-
edge in the spirit of Islam facilitated the interac-
tion and blending of diverse cultures» [19, p 29].

We aspire that a proper comprehension of
these facets of Islam will enhance growth of mu-
tual understanding and dialogue between the Is-
lamic civilization and global community. Indeed,
there have been sorrowful chapters in the history
of civilizational interactions, but those eras have
faded into annals of history and should not over-
shadow unity and future of humanity.

So, summing up the above thoughts, we can
draw the following conclusions:

- rise of Islam is intricately linked to spiritual
and moral quests of the humanity during that
time. Just before the advent of Islam, the world
was in need of a fresh worldview framework to
comprehend and structure existence, which
subsequently manifested as Islamic teachings.
Islam emerged not solely from the social
necessities of the nomadic Arab tribes but was also
intertwined with aspirations, needs, and interests

of the broader human community. By establishing
and nurturing new personal and societal ideals
and values, Islam elevated numerous peoples to
a higher stage of civilization;

- cornerstone of Islamic knowledge is tawhid,
concept of the oneness of God. In Islam, notion
of the Creator is stripped of all anthropomorphic
traits and attains a transcendent quality. While
it exists beyond human comprehension and
understanding, God's creations align with reason
and logic. As a result, rationality is distinctly
evident in Islam when compared to other faiths.
Islamic rationalism is apparent in both scientific
inquiry and social organization. The domains
of ageedah and figh encompass all facets of
individual and societal life, imbuing them with a
harmonious essence;

- humanism, tolerance, social justice, and
profound respect for science and knowledge
serve as foundational pillars and civilizational
principles of Islamic culture. These core values
and principles facilitated Islam’s emergence from
the Arabian Peninsula, evolving into the global
historical phenomenon that spread to various
regions worldwide. The fusion of Islam with the
cultures of the peoples who embraced it led to
a civilizational phenomenon described by A.Metz
as «Muslim Renaissance».

Before the spread of Islam, the peoples of
Central Asia had a long and rich cultural histo-
ry. The advent of Islam revitalized the deep spir-
itual strata of these societies and brought about
significant transformations in the religious con-
sciousness of the ethnic groups inhabiting the
territory of present-day Kazakhstan. Islam funda-
mentally reshaped their value systems and world-
view orientations, integrating previously isolated
ethnic communities into the broader currents of
world history and incorporating them into a re-
ligious community united by shared beliefs and
practices. At the same time, although Islam func-
tioned as a universal civilizational framework, it
did not negate ethnic particularities.As noted by
N. Seitakhmetova and M. Bektenova, religion has
historically played a crucial role in shaping the
spiritual world of individuals and society within
Kazakhstan's civilizational space. In the cultural
history of the Kazakh people, Islam occupies a
distinctive place both as a cultural identifier and
as an ontological source of moral values. The his-
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tory of Islam in Kazakhstan should therefore be
understood as a complex and dialogical process
that developed within the cultural and linguistic
diversity of the region [20].

The ethical and social principles of Islam,
including tolerance, respect for human choice,
patience, contentment, and repentance, contrib-
uted to the widespread acceptance of Islamic re-
ligious consciousness among the population. At
the same time, the Islamic intellectual tradition—
grounded in the unity of faith and knowledge
and supported by rational principles reflected
in the Qur'an—stimulated the development of
Islamic civilization. Marshall Hodgson empha-
sizes that Muslims applied Qur'anic teachings to
all spheres of life, striving to maintain a morally
grounded communal existence and continuous-
ly adapting their religious understanding to new
historical conditions [21].

Medieval Turkic thinkers, while developing
the theological (‘ilm al-kalam) and Sufi doctrines
of Islam, made a significant contribution to the
spread and consolidation of Islamic civilization in
Central Asia, Kazakhstan, and the Volga region.
The legal norms of the Hanafi madhhab played
an important role in the development of the
legal culture of Turkic peoples. Aba Mansur al-
Maturidi, who formulated ideas concerning the
unity and wisdom of God as well as the human
capacity for action, exerted a substantial influ-
ence on the development of the rationalist orien-
tation within Islamic theology.

At the same time, Sufism - regarded as Is-
lamic mysticism — emerged as an intellectual and
practical movement aimed at overcoming the
negative phenomena that had appeared in Is-
lamic society after the prophetic period by reviv-
ing the religious experience and moral virtues of
the Prophet Muhammad. Despite their method-
ological and worldview differences, both Sufism
and the rationalist school of kalam created the
intellectual preconditions and opportunities for
the integration of the mentioned regions into the
broader sphere of Islamic culture and civilization.

An analysis of these intellectual traditions and
their doctrinal characteristics demonstrates that
Turkic peoples not only adopted Islam but also
made a significant contribution to the systemati-
zation and consolidation of its theological and
legal foundations.
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The recognition and support of Islamic prin-
ciples for organizing individual and social life by
the broader population contributed to the pre-
dominance of Islam within the religious pluralism
of Central Asia and Kazakhstan. Islam also creat-
ed the preconditions for the cultural integration
of geographically adjacent peoples who adopted
it, thereby expanding the civilizational sphere of
the Islamic world. The establishment of Islam in
the Golden Horde became a significant factor
influencing the development of urban culture,
national literature, and legal consciousness in Ka-
zakhstan.

Islam provided new impetus for the develop-
ment of urban culture in Kazakhstan. Research
by K. Baipakov demonstrates that medieval cit-
ies in Southern Kazakhstan and Zhetysu played
a crucial role in the political, economic, cultural,
and social life of these regions. Islamic civilization
creatively advanced architectural traditions while
preserving elements inherited from the Near East,
Mesopotamia, North Africa, India, as well as from
the ancient Roman and Persian states.

In structuring urban space, Islamic architec-
ture extensively incorporated the construction
practices of local populations in the regions
where it spread. Special attention was devoted to
the construction of mosques as central elements
of urban planning. Alongside central congrega-
tional mosques, smaller neighborhood mosques
were also established within city districts. During
the Timurid and Shaybanid periods, mosques
and madrasas built in the Iranian or iwan archi-
tectural style became widespread in Central Asia,
while Ottoman architects employed solutions de-
rived from Byzantine and Armenian traditions in
mosque construction.

As noted by T. Kh. Starodub, «The forma-
tion of a distinctive Muslim architectural type
became an integral part of the development of
medieval Islamic civilization. Islamic architectural
types were formed on the basis of the experience
of previous periods and cultures, as well as the
foundations of Muslim religious practice and ide-
ology, moral norms, and aesthetic concepts» [22].

However, it is not an exaggeration to state
that the distinctive characteristics of Islamic ar-
chitecture and the organization of urban space
originate from the Qur'an and the Hadith. Islam
instructs human beings to treat the natural and
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social environment in which they live with the ut-
most responsibility and to exist in harmony and
balance with it. As humans are regarded as the
vicegerents (khalifa) of God on earth, they are ex-
pected to skillfully organize and shape their spir-
itual and material space in accordance with the
laws of nature.

Therefore, «Islamic architecture can be under-
stood as an architectural space grounded in the
Qur'an and the Sunnah of the Prophet» [23, p. 4]

The distinctive character of Islamic architec-
ture is manifested in its spatial organization ori-
ented toward the gibla, in the aesthetic quality
of ornamental elements, and in the widespread
use of Arabic calligraphy as a symbol of beauty
and profound spiritual meaning. Islamic archi-
tecture was not merely an expression of the aes-
thetic preferences of Muslims, but also served as
an effective means of fostering a shared religious
identity.

The spread of Islam contributed to the emer-
gence of new genres in the oral literature of Tur-
kic peoples and enriched the religious and the-
matic content of their ethno-folklore. In Kazakh
oral literature, the genre of gissa - didactic poems
and epics with religious and ethical content—as
well as Sufi poetry in the form of hikmet, be-
came widely disseminated. The Turkic tribes in-
habiting the territory of present-day Kazakhstan
possessed a well-developed oral literary tradition
from ancient times. Heroic epics originating from
the Orkhon-Yenisei inscriptions, as well as the
epics The Book of Dede Korkut and Oghuznama,
ensured the continuity of the historical roots of
the Turkic peoples and contributed to the forma-
tion of their ethno - cultural consciousness.

The rapid development of political and cultur-
al relations within the Turkic-Islamic world in the
10% - 13t centuries also had a positive influence
on literary development. «With the development
of Islam in the Golden Horde, literature also rose
to a high level. Whereas earlier mainly folkloric
works flourished among nomadic communities,
the spiritual transformations of the Golden Horde
period stimulated the development of literature
in religious genres. These included narratives
about the history of the prophets, the lives of the
Companions, accounts of the miraculous deeds
of saints, romantic epics, as well as the heroic
traditions of the Turks reflected in the form of

ghazi and shahid narratives and religious-ethical
themes. Certain subjects of Islamic creed (‘agida)
and jurisprudence (figh) were also expressed in
poetic form. In particular, the Sufi tradition of
describing spiritual states (hal) and stations (ma-
gam), along with the practice of composing hik-
met, became especially widespread» [24, p. 101].

Through literature, the values and moral-eth-
ical principles of Islam, as well as its cosmological
and anthropological concepts, became widely
disseminated among the population. Literature
thus served as a powerful medium for shaping
both individual and collective ethical norms.

At the same time, the oral literary traditions
nourished by the poetic art of nomadic Bedouins,
as well as the shared motifs and thematic conti-
nuities present in the folklore of nomadic Turkic
tribes, contributed to the establishment of what
may be described as «cultural complementarity».

E. S. Seisenbieva, who studied the influence
of medieval Turkic literature on nineteenth-cen-
tury Kazakh literature, notes that «the intellectual
foundations of the Sufi worldview of the Kazakh
people found expression in the didactic poem
Kutadgu Bilig by Yusuf Balasaguni» [25, p. 89-90].
According to the author, the traditions of Islamic
literature that originated in the medieval period
continued to develop in nineteenth-century Ka-
zakh literature.

If literature is regarded both as a reflection
of social consciousness and as a primary channel
for the transmission of ontological and existential
values, it becomes evident that it played a signifi-
cant role in establishing Islamic religious thought
within the culture of the Kazakh people.

The spread of Islam in the Kazakh steppe also
paved the way for the development and dissem-
ination of Islamic scholarship and education in
medieval urban centers. Professor A. K. Muminov
notes that, during the medieval period, Central
Asia witnessed intense intellectual debates be-
tween the schools of ahl al-hadith and ahl al-ra’y
[26, p. 56].

In the religious sphere, competition devel-
oped between different schools and madhhabs,
and ideological struggles emerged with the aim
of influencing public consciousness. The prefer-
ence for the Hanafi school during the rule of the
Karakhanid dynasty continued into the period of
the Golden Horde.
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As researcher B. llesbekov notes, «the Kara-
khanid authorities significantly contributed to the
spread and development of the Hanafi madhhab
in the territories under their rule by appointing
religious scholars to responsible religious and
state positions» [27, p. 17].

As a result of political support, the ahl al-ra'y
school developed in harmony with local culture
and became established as the main orientation
of Islamic scholarship in Central Asia, eventual-
ly gaining wide recognition as the region’s tra-
ditional form of Islam. Professor Sh. Kerim notes
that the renowned Islamic scholar Husam alDin
alSighnaqgi belonged to the fourteenth genera-
tion of the scholarly tradition tracing its origins to
Abu Hanifa [28, p. 42-43].

Prior to spread of Islam, Central Asian na-
tions possessed a culture and history spanning
thousands of years. Islam invigorated these
deep-rooted layers of national spirituality. It is
not merely that Islam is accommodating of local
traditions; although it is regarded as a universal
civilizational consciousness, it acknowledges
ethnic diversity. The Quran states that the
Creator fashioned humanity differently so they
could learn from and recognize one another.
Furthermore, Islam introduced a new model of
political philosophy and governance. Authority
was viewed as a divine trust, aimed at establishing
a harmonious social order. Islam fostered the
advancement of science and arts, recognizing
pursuit of knowledge about the world created by
God as a human obligation, while also promoting
harmony within the world. By adhering to these
fundamental principles, Islam evolved into an
advanced civilization during the Middle Ages.

The religious and ethical principles of Islam,
integrating values of local communities, create
fresh paradigms of spiritual and social life, indi-
vidual actions, and conduct. The ideas of mutual
tolerance, respect for individual choice, patience,
contentment, and repentance, as expressed in Is-
lam, played a significant role in the dissemination
and establishment of Islamic religious awareness
among the populace. Islamic scholarship, found-
ed on the inseparable bond between faith and
knowledge, along with the principles of reason-
ing and rationality found in the Quran, provided a
renewed impetus for advancement of the Islamic
civilization.
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Conclusion

Islam, which made its way into Central Asia
and Kazakhstan during the 7% and 8" centuries,
has become an essential aspect of both the ma-
terial and spiritual culture of the Kazakh people,
synthesizing and creatively reshaping the beliefs
and perspectives of the pre-Islamic Kazakh pop-
ulation, including Tengriism, shamanism, Zoro-
astrianism, and Buddhism, ultimately evolving
into a new faith for the people of Kazakhstan.The
dynamics of ethnic group formation and division
in the Eurasian steppe during the late Middle
Ages, alongside political power crises, stagna-
tion in science and education, and the transition
of global trade routes from land to sea, led to a
contraction in the cultural space of the Eurasian
steppe nomads, who once dominated the Great
Silk Road, exposing them to the influences of
Chinese-Confucian and Russian-Orthodox civili-
zations, which became evident in the worldview
and artistic expressions of medieval poets. The
colonial and Soviet administrative-totalitarian
oppression of the Russian Empire restricted the
influence of Islam to domestic sphere. The in-
corporation of Kazakhstan into the Russian and
subsequently the Soviet empires significantly
affected its civilizational evolution. This pivotal
moment, driven by historical necessity, indelibly
influenced the ethnoculture and national identi-
ty of the Kazakh people. Nevertheless, core val-
ues of Islam have enabled the Kazakh people to
resist the pressures of Chinese-Confucian and
Russian-Orthodox civilizations, allowing them to
maintain their distinct civilizational identity, spir-
itual autonomy, and ethnocultural cohesion. Ka-
zakh culture, upon entering the sphere of Islamic
civilization, was enriched with new values while
preserving its national characteristics and cultural
identity. The theological schools that contributed
to the development of Islamic scholarship and
education in Kazakhstan continued the tradition
of religious learning and enlightenment through
the institutional system of madrasas and schools.
The Sufi tradition enriched the spiritual world
(Lebenswelt) of believers with Islamic values and
established a new methodological paradigm for
understanding the relationship between the Cre-
ator and creation, as well as the nature of the
world and human existence.
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